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precedes and is primary over body.9 Midrash, as a hermeneutic system, seems precisely to refuse that dualism, eschewing the inner-outer, visibleinvisible, body-soul dichotomies of allegorical reading. Midrash and Platonic allegory are alternate techniques of the body.
Allegorical and Midrashic Anthropology Philo and the Rabbis on Anthropogeny
For the close and explicit connection between sign theory and anthropology, we need look no further than Philo, who interprets Adam as the mind and Eve as the body, the supplement, the "helper of the soul": "With the ... man a helper is associated. To begin with, the helper is a created one, for it says 'Let us make a helper for him'; and, in the next place, is subsequent to him who is to be helped, for He had formed the mind before and is about to form its helper."'" The hermeneutic substance of the interpretation therefore thematizes its own method, for the interpretation that makes the distinction between primary substance and secondary form makes itself possible as an interpretation of the relation between Adam and Eve. Put perhaps in simpler language, the interpretation of Adam as spirit and Eve as matter is what makes possible the interpretation of the story, the language of the Adam and Eve narrative, as matter to be interpreted by reference to the spirit of its true meaning. Or once more, to reverse the relation, the idea of meaning as pure unity and language as difference is what makes possible the interpretation of Adam as meaning and Eve as language. It is from here that a historical vector begins that will ultimately end up in phallogocentric versus as-a-woman reading. When we turn, accordingly, to Philo's interpretation of the creation of woman we will find that it institutes and reproduces his "ontohermeneutics." He first establishes the very terms and methods of his interpretive practice: "Now these are no mythical fictions, such as poets and notions of margin and center in the description of late antique Jewish groups, no reason why Philo should be considered less authentic than Rabban Gamaliel. The question of cultural differences between Greek-and Hebrew-speaking Jews can be treated in a different nonjudgmental territory. In that light I find the similarities between Paul and Philo, who could have had no contact with each other whatsoever, very exciting evidence for first century Greek-speaking Jews.
9. I have limited the scope of this claim to allow for other types of allegory, including such phenomena as Joseph's interpretations of Pharaoh's dreams, as well as an untheorized allegorical tradition in reading Homer. When I use the term allegory, therefore, this is to be understood as shorthand for allegoresis of the type we know from Philo on. 
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and specifying them. This is done, moreover, by relating the story in Genesis to another set of material signifiers, namely, Psalms 139, quoted twice in our midrashic text. One verse of the psalm-"Behind and before You formed me, and You placed Your hands upon me"-gives rise to the interpretation of the first human as a two-faced creature later separated into its component parts,'4 while another-"My golem which Your eyes have seen"-produces the interpretation of the first created human as an unsexed, undifferentiated embryonic human. The use of these two verses as keys to the interpretation of the events told in Genesis is rendered possible by a hermeneutic theory that sees the Bible as a self-glossing work and hermeneutics as a process of connecting concrete signifiers-not as a process of replacing concrete signifiers with their spiritual meanings.'5 Specifically, in this case it derives from a tradition that reads Psalms 139 as a commentary on the story of Adam. This is shown by the fact that two more verses from the same psalm are also interpreted with reference to Adam later in the same midrash.'6 Accordingly, if Philo's allegory is the restoration of the visible text (body) to its source and origin, to its spiritual, invisible meaning (spirit), midrash is the linking up of text to text to release meaning-without any doctrine of an originary spirit that precedes the body of the language of the Torah. The midrashic text thematizes neither a supplementarity for the woman" nor for its own materiality and physicality as text. Man and woman, body and spirit, language and meaning are inseparably bound together in it from the beginning. It escapes the logic of the supplement entirely because the culture resists the Platonic metaphysics of signification.
14. To be sure, the Genesis Rabbah text does not state this explicitly, but it is implicit in the structure of the midrashic text. The whole point of citing Rabbi Yohanan's interpretation of the verse from Psalms is to chain it to an interpretation of the same verse that will be connected with the first verse of the lection, namely, Genesis 1:27. That connection can only be accomplished if the Psalms verse is indeed the background for Rabbi Yermiah's statement. Later midrashic texts, which are the earliest and (culturally) closest readers of the midrash, explicitly read the text this way. See, for instance, Midrash Tanhuma, ed. S. Buber, 4 vols. (1885; Jerusalem, 1964 Verna Harrison has shown in a recent paper how in the commentaries of Gregory of Nyssa (a follower of Origen) the discourse of asceticism is coarticulated with allegory. Her discussion of Gregory's interpretationi of the manna, when contrasted with the midrashic treatment of this sign, will give us an elegant emblem of the differences between these two formations. The literal interpretation of the manna as physical food had been one of the major bones of contention of the Evangelist against "Jewish" hermeneutic. In analyzing the Father's reading of this contention, Harrison provides us with an exceedingly clear formulation of one way of looking at the nexus between hermeneutics and the body: For Gregory's primary audience in the ascetic community, where fasting and chastity are highly valued as spiritual practices, biblical texts involving food and sexuality, such as the Manna in the Exodus story and the conjugal love in the Song of Songs, are often pastorally inapplicable in their literal sense. Ascetics can read such materials as Scripture only if they are interpreted in another way. So Gregory finds it appropriate to understand them allegorically.
Moreover, within his broadly Platonic world-view, allegory allows him to transfer the concepts and images of nourishment and intimacy from the material to the intelligible world. In his hands, this deliberate transition from text to interpretation becomes an excellent tool for expressing how the ascetic re-directs natural human desire from bodily pleasures toward God. Exegetical method thus comes to mirror ascetic behavior itself and conversely embodies a redirection of thought which can serve as a model for the corresponding redirection of human drives and activities.'8 There is then a perfect fit between the hermeneutics and anthropologies of this system, as we have already observed for Philo. The troping of language from the literal to the figurative-which is called moving from the carnal to the spiritual--exactly parallels the turning of human intention from the desire and pleasure of the body to the desire and pleasure of the soul. Linguistic structure and psychology are thus isomorphic. Even more, I would suggest that this kind of allegorical reading as practiced by this line ofJewish and then Christian Platonists is itself an ascetic practice (and not only a model for one), for the very renunciation of the pleasure of the text, understood as story and about bodies, is itself a turning from corporeal pleasure to spiritual contemplation. This articulation between an allegorical hermeneutic and an ascetical anthropology
482
Daniel Boyarin
Circumcision and the "Carnal Israel" is brought out particularly clearly with respect to the manna, which is taken as a figure for the incarnation and perhaps also the Eucharist. Christ is the true food of the soul. However, the fact that the Manna is uncultivated is also interpreted as a reference to the Virgin, who conceives her son without a man's seed. Her womb, empty of any human impregnation, is filled from above with divine life. Like the stomach receiving food, it has become an image of the human person as receptacle. By implication, the ascetic, like Mary, is called to turn away from human relationships so as to be united with God, receiving him within herself. Gregory makes this point explicitly in the treatise On Virginity: "What happened corporeally in the case of the immaculate Mary, when the fullness of the divinity shone forth in Christ through her virginity, takes place also in every soul through a virginal existence, although the Lord no longer effects a bodily presence." ["AA"]
We observe here another moment that will be increasingly important in the analysis: the move of allegoresis from the historical specificity of events to an unchanging ontology. Manna, literally the record of real, corporeal, historical events that took place among a specific people, becomes transformed into the sign of an eternally possible fulfillment for everyman's soul. Accordingly, the analogy drawn between the human bodyand its corporeal needs, pleasures, and desires-and the soul, on the one hand, and fleshly language versus spiritual, allegorical meaning on the other, becomes a perfect vehicle for the transcendence of the physical, bodily life that is required to transform Judaism from the cult of a tribe to a world-cultural system.19 For the Rabbis of the midrash, the manna is the literal record of a corporeal food, miraculously given to this people Israel at a particular moment in history. To be sure, it was wonderful food, protean in taste, wondrous in odor and color, miraculous in its exact measure, and distinguished from all other food in that it was perfectly absorbed by the body so that there was no bodily waste. But it was food, not an allegorical sign of something spiritual. As such, it remains a sign of corporeality. Insistence on the literal, corporeal concreteness of the manna constitutes for the Rabbinic formation a claim that the physical, historical existence of Israel in the world remains the ontologically significant moment. There is, accordingly, a perfect homology between the sign theory or hermeneutics and anthropology of the Rabbis, as there is for the dualist Jews and Fathers as well. For the Rabbis, for whom significance is invested directly in visible, tangible, corporeal bodies in the world, the generating human The erotic connotations, overtones, and charges of this description of divine revelation (even the prefiguration of Molly Bloom), as it was experienced by each and every Israelite, are as blunt as could be imagined.27 Rabbi Yohanan explicitly connects this kiss with the visual experience of seeing God, also a powerful erotic image.28 These erotic implications were to be most fully developed in the midrashic (and later mystical) readings of the rite of circumcision. In those readings, the performance of that rite was understood as a necessary condition for divine-human erotic encounter-for seeing God.29 The medieval Jewish mystics speak of a "Covenant of the Mouth" and a "Covenant of the Foreskin," thus suggesting a symbolic connection between mouth and penis, between sexual and mystical experience.30 The homology is already implied in the Torah itself, for there Moses is spoken of as "uncircumcised of the lips" (Exod. 6:30).31 This analogy suggested to the Rabbis an extraordinary reading of circumcision as a necessary condition for divine revelation, whether oral or visual. Indeed, it is in the matter of circumcision that the midrashic tradition had from the beginning most sharply split from the Jewish-Platonic hermeneutic tradition.
Philo's longest discussion of circumcision is in On the Special Laws, a tract whose name reveals what I take to be a common concern among such personalities as the author of The Wisdom of Solomon, Philo, and Paul; that is, the specialness of Jewish rites and the ways that these mark off the Jews from others.32 Circumcision is, in a sense, chief among these, and by after abbreviated SSR. By translating the Hebrew word mehazzer as court in the first sentence, I may be loading the dice in the direction of eroticism; however I do not think so. Mehazzer, while it may mean generally to attempt to persuade someone to do something, very often has the sense of persuading someone to marry one. Given the explicit eroticism of the context, therefore, I think this is the most adequate translation.
27. Although, to be sure, a very late glossator has added the words, "It didn't really happen so, but he made them hallucinate it" (SSR, p. 13 n. 4). tence. On the one hand Justin argues that Abel, Noah, Lot, and Melchizedek, all uncircumcised, were pleasing to God (a message of universalism), but on the other, "to you alone this circumcision was necessary, in order that the people may be no people, and the nation no nation" (DJ, p. 204). I would read, then, the resistance to dualism and any allegorization so typical of Rabbinic Judaism from the second century until perhaps the seventh as a gesture of self-protection.49 The Rabbis and their flocks are saying: We will continue to exist corporeally, in our bodily practices, the practices that are our legacy from our carnal filiation and bodily history, and will not be interpreted out of fleshly existence.
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"From my flesh I will see God"
The Rabbinic interpretations of circumcision focussed strongly, of course, on the physical rite itself and the inscription that it made on the body. In their writings, this mark of natural or naturalized membership in a particular people is made the center of salvation. As early Christian writings are most strongly read as a critique of the corporeality of Judaism, with its emphasis on the physical practices of a particular tribe, so, I would claim, are the midrashic writings most strongly read as a critique of the deracination of historicity, physicality, and carnal filiation that characterizes Christianity. In midrashic interpretation of circumcision as well, there is a perfect homology between the form and content of the interpretation. O, Daughters of Zion, go forth, and gaze upon King Solomon, wearing the crown that his mother made for him on his wedding day, on his day of bliss. It speaks about the time when the Presence rested in the Tabernacle. "Go forth and gaze," as it is said, "And all the people saw and shouted and fell on their faces" (Lev. 9:24). "The daughters of Zion," those who were distinguished by circumcision, for if they were uncircumcised they would not have been able to look upon the Presence ... And thus it says, "Moses said, This is the thing which the Lord has commanded that you do, in order that the Glory of the Lord may appear to you" (Lev. 9:6). What was "this thing"? He told them about circumcision, for it says, "This is the thing which caused Joshua to perform circumcision" (Josh. 5:4).
"Which God commanded Abraham to do" (Gen. ?). It may be compared to a shopkeeper who has a friend who is a priest. He had something unclean in his house, and he wanted to bring the priest into the house. The priest said to him: If you want me to go into your house, listen to me and remove that unclean thing from your house. 63. This interpretation occurs so frequently that it can be regarded as almost a topos. 64. One could, of course, read this in the opposite way, namely, that there is here an arrogation of a female symbol that makes it male, and that circumcision is a male erasure of the female role in procreation as well. I am not trying to discredit such an interpretation but rather to suggest an alternate reading, both of which may be functioning in the culture at the same time.
65. That is, there are male infants born literally without a foreskin, which was considered a special sign of divine favor. I base this claim on the fact that Balaam was listed as one of the ten who was born circumcised, which I take to be an allusion to the fact that he is the only Gentile who is portrayed as having seen God! Whether a baby born circumcised needs to have a drop of blood drawn is a controversy in halakha and is not necessarily related to the question with which I am dealing here. So, as we said at the beginning, all the things in the visible category can be related to the invisible, the corporeal to the incorporeal, and the manifest to those that are hidden; so that the creation of the world itself, fashioned in this wise as it is, can be understood through the divine wisdom, which from actual things and copies teaches us things unseen by means of those that are seen, and carries us over from earthly things to heavenly.
But this relationship does not obtain only with creatures; the Divine Scripture itself is written with wisdom of a rather similar sort. Because of certain mystical and hidden things the people is visibly led forth from the terrestrial Egypt and journeys through the desert, where there was a biting serpent, and a scorpion, and thirst, and where all the other happenings took place that are recorded. All 81. In a recent letter to me, John Miles has made the following very important comments:
The faith-vs.-works dispute which you present as Christianity-vs.-Judaism has a long history, starting well before the Reformation, as a dispute within Christianity. A pagan who converted even to the Pauline form of Christianity was enjoined to follow a strikingly different ethical code and to abstain from a host of usages that were incompatible with monotheism. The result did not put him in continuity with Judah as a tribal, genetic community, but it was works, nonetheless, not just faith. It is, in fact, the survival of this much of the concrete Jewish program that makes Christianity indigestible exclusiveness, on the other hand the allegorization, the disembodiment of those very practices, produces the discourse of conversion, colonialism, the "white man's burden"-universal brotherhood in "the body" of Christ.85
85. See ibid.
